The present paper aims to analyze Matthew's main character Jesus in the baptism narrative by comparing the Gospel of Mark (Mk 1:9-13//Mt 3:13-17). This character may well differ from that of the "Jesus of history" who actually lived in first quarter of the first century CE, and who is not our direct concern here. Based on the well consent two source theory, which explains the closely related literary among the Synoptic Gospels (Mark, Matthew and Luke), we shall try to illustrate that this character Jesus does have his own humanity, including thoughts, experience and character traits.
Introduction
Generally, scholars discuss theological or ecclesiastical aspects of this baptism story. They pay less attention to the humanity of Matthew's Jesus as a character. 2 In fact, any character in a text has multiple aspects, which are embedded in the text itself and can be observed. In comparison to the same scene in Mark, one can observe that Matthew makes some redactional changes and interpolations. Based on these observations, we discover that Matthew as author crafts four aspects of his main character: Jesus' decision, his relation to John, his adoption to God's sonship and his own conception about baptism. We shall discuss them one by one.
Decision Disclosure
Matthew exemplifies Jesus Christ as a human being in the baptismal narrative by articulating Jesus' own decision to leave Galilee and to go to the Jordan for baptism. This disclosure is evident if the two narratives in Mark and Matthew are compared.
Mark 1:9 simply connects two events with the conjunction (καὶ): Jesus' departure from Galilee and his baptism by John at Jordan (ἦλθεν Ἰησοῦς ……καὶ ἐβαπτίσθη). Mark merely reports that there were two events. Whether they are chronologically connected is unclear, and there is no reference to causality. The very high frequency of occurrence of this καὶ (79x) in chapter one does not suggest any specific or concrete meaning in connecting the two events. Jesus' purpose in leaving Galilee is sparingly seen in this narrative of Mark. As a result, the character of this Jesus in Mark's literary presentation is plain and flat. 3 Matthew follows the topographical structure of Mark, from Galilee to Jordan. 4 But if we consider Mark and his report of the action of Jesus' leaving Galilee, we could not assert from Mark's text that Jesus' action necessarily leads to his arrival at the Jordan, both topographically and chronologically. Matthew now redacts καὶ ἐβαπτίσθη of Mark and changes it to το τοῦ βαπτισθῆναι ὑπ' αὐτοῦ in Mt 3:13, which is now constructed as the Greek articular infinitive, expressing the purpose of the subject. 5 Insodoing, Matthew elucidates Jesus' decision to leave Galilee, with the purpose of going to the Jordan to receive John's baptism. Such an elucidation implies three dimensions about Jesus' journey from Galilee to the Jordan:
(1) Jesus' departure from Galilee has a clear destination: the Jordan. He does not simply wander around Galilee or Palestine.
(2) Jesus' departure from Galilee has a well-defined purpose: Baptism. His trip is not a part of random behavior.
(3) Jesus' arrival at the Jordan has a definite target: John. He does not randomly pick up anybody as his mentor, and/or baptizer.
From these three considerations above, we may conclude that Matthew presents this Jesus in terms of human characteristics. Matthew introduces the idea that Jesus is the decision maker with regard to his path ahead. We could further assert that Jesus would probably have heard of John and his teaching before his trip. This provides a hint to us that there would be some kinds of relation between Jesus and John, even prior to the baptism.
Relation Disclosure
Most scholars focus on the theological aspect between Jesus and John. 6 Yet, it is generally understood that the role of John in the Synoptics is to be the forerunner for the coming of Jesus Christ. Matthew's Jesus has decided to follow John by receiving his baptism, naturally and logically his teaching too. Apart from the baptismal scene, we note further that Jesus' behavior and teaching in Matthew are highly influenced by John after the baptism. On the behavioral level, we shall discuss two interpolated verbs: ἀκούσας 3 Jack D. Kingsbury, Matthew as Story, (Philadelphia: Fortress, 1988) , pp. 9-12, distinguishes the characters in a story into three types: "round, flat, stock", possessing "all, few, one" traits of a person respectively. According to Kingsbury's model, Matthew's Jesus is relatively "round", and Mark's Jesus is then "flat". 4 The place Nazareth in 3:13 omitted (// Mark 1:9) is to be understood as Jesus grew up there before going to the river Jordan (2:23). 5 Blass, F. and A. Debrunner,Grammatik des neutestamentlichen Griechisch (Göttingen: Vandenhoeck & Ruprecht, 1976) , §390: "The infinitive of purpose". (1) In the NT it has become common again (from Homer) in a wide sphere with a variety of verbs of motion, and is the equivalent of a final clause. 6 For example, John P. Meier, "John the Baptist in Matthew's Gospel", JBL 99 (1980) , pp. 383-405 aims at "the special theological significance which Matthew's gospel assigns to John the Baptist", p. 383.
(having heard) and ἀνεχώρησεν (withdrew) in Mt 4:12. On the didactic level, we shall discuss the summary of the proclamation of both Jesus and John in Mt 3:2 and 4:17.
The Behavioral Level: Matthew's Jesus begins his ministry in Galilee after John's imprisonment, similar to Mark. Mark simply narrates two events of John's imprisonment and Jesus' return to Galilee, without any obvious correlation, though a chronological sequence could perhaps be assumed.
In 4:12, Matthew introduces the aorist participle ἀκούσας to connect the two events. This tells us that they are no longer two separate events, but now the chronological sequence is visibly made clear by Matthew. This ἀκούσας provides further information by enriching the scenario narrating the relation between Jesus and John.
First, it creates room to incorporate Jesus' desert experience, with Jesus' departure after John's baptism now being documented. Second, during the time of their separation, John engages in some activities, which lead to his imprisonment. By using this ἀκούσας, Matthew undoubtedly indicates that someone has told Jesus this news, which means that Jesus does have some companions at that time. Jesus is not alone even before his ministry is documented.
This Jesus, as shown above, is interested in acquiring John's news personally; and he is concerned about his baptizer John. He is also a person living among others. This Jesus in Matthew is explicitly humanized.
Matthew subsequently uses ἀνεχώρησεν in 4:12 to describe Jesus' behavior after hearing John's imprisonment. Jesus' withdrawal (ἀνεχώρησεν) to Galilee for his ministry does have a reason -John's imprisonment.
In order to understand this Jesus' behavior, we shall examine the use of the verb ἀναχωρέω, which is one of Matthew's favourite words, which he uses 10 times in comparison to Mark's single usage. 7 Matthew inherits and preserves its only usage in Mark: Jesus escapes from the killing threat of the Jewish religious leaders (Mk 3:6-7//Mt 12:15). He adds the use of this verb to report Jesus' journey to Tyre and Sidon after Jesus comes in conflict with the leaders (Mt 15:21).
In the Infancy Narrative, Matthew employs this verb four times to describe the wise men or Joseph avoiding the political pressure or even persecution from Herod or his son Archelaus (Mt 2: 12. 13. 14. 22).
Finally, Matthew applies this verb to Jesus' response to John's imprisonment (Mt 4:12) and death (Mt 14:13).
On both occasions, ἀναχωρέω with respect to Jesus could probably induce both meanings in the Matthean context: reflection and escape/withdrawal. After John's two tragic events, the political atmosphere is uncertain and depends on the decision of politicians or authorities. On the one hand, as John's disciple or pupil, Jesus could also be affected, and he might need to escape from the pressing political situation and withdraw from the current location thereafter. On the other hand, Jesus could also need time by himself for reflection, to digest John's fate and possibly to plan for the next step of his mission.
The insertion of the verb ἀναχωρέω in this Matthean context about John enriches our understanding of these two events from a political background, and adds to our understanding of Jesus as a person living in a real political society, and Matthew implicitly describes that Jesus' withdrawal is related to John.
The Didactic Level: In the discussion above, we have assumed that Jesus agrees and receives John's teaching while accepting his baptism. Next, we will discuss this in greater detail.
Matthew employs the same wordings, "μετανοεῖτε· ἤγγικεν γὰρ ἡ βασιλεία τῶν οὐρανῶν" for both Jesus and John as their summary proclamation (3:2; 4:17) . At first glance, readers naturally have the impression that their two proclamations are identical, at least, both of them come from God. However, a closer look at the texts leads to the question of whether both messages are actually the same.
Matthew's literary device makes it possible to think that Jesus follows and develops John's teachings. Matthew expands the idea of "repentance" in the narrative and in Jesus' mouth (Mt:7 vs Mk:3), 8 similarly that of the theme of "fruit" of a tree. 9 The agricultural metaphor of John's proclamation occurs in the Parable of the Weeds among the Wheat (Mt 13:24-30, 36-43), uniquely among the Synoptics. However, Matthew deletes John's compelling tone of the ax lying at the root of the fruit-bearing tree (Mt 3:10 and //) in Jesus' own teaching, so that the pressure of God's punishment is subtly reduced, which makes a significant difference between Jesus' teaching and John's.
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Why does Matthew use the identical phrases as the summary of the preaching of both John and Jesus if their proclamation does not mean the same?
About a century ago, Ernst von Dobschütz (1928) offered an excellent explanation to this parallel from a literary perspective, suggesting that this is the rabbinic teaching method of Matthew, which aims at a catechist function.
11 Many commentators note this parallel, but rarely go beyond this parallelism. It seemed that Dobschütz had already sufficiently explained all the parallel features in Matthew. However, he overlooked the relationship between Jesus and John. Together with the different content in their teachings, Dobschütz's exegesis especially in this case is seen to be insufficient. Rarely amongst commentators, Joachim Gnilka sees the point beyond the literary perspective and thinks that Jesus does not detach himself from John. 12 From the plot of the pre-ministry narrative, readers note both summary teachings and thence are impressed that Jesus follows and inherits John's teaching. This teaching of Jesus, though further developed in the Gospel, does have its origin rooted in John the Baptist. Alone Matthew discloses this deeper relation between Jesus and John.
Adoption Disclosure
The whole baptismal scene includes a heavenly voice, announcing God's sonship of the newly baptized Jesus in all three Synoptic Gospels. 13 We simply call this heavenly phenomenon an adoption. 14 In Mark, this adoption seems private to Jesus alone. Scholars nowadays seem agreed that this event is a private one in Mark. 15 Matthew redacts and converts it into a public event, so that all people recognize Jesus' adoption by the heavenly voice. The baptismal scenes in Mark and Matthew, except for some wording, are basically the same: after Jesus has received John's baptism, he sees the heaven open and hears a voice there from (Mt 3:16f // Mk 1:10f). However, there are three redactional changes that Matthew makes to Mark. They are: ἰδοὺ from εἶδεν; ἰδοὺ as insertion; and οὗτός ἐστιν from σὺ εἶ. We shall analyze these redaction changes one by one.
(a) (ἰδοὺ … εἶδεν) from (εἶδεν … εἶδεν) Mk: εἶδεν … τοὺς οὐρανοὺς καὶ τὸ πνεῦμα Mt:
ἰδοὺ … οἱ οὐρανοί καὶ εἶδεν τὸ πνεῦμα While Mark uses the aorist εἶδεν once for both seeing the heavens and the spirit descending, Matthew preserves the same aorist only in the second part of the sentence, and inserts its imperative form ἰδοὺ for the first part.
After Jesus comes out of the water, the heavens are open/are torn apart. At this point, Mark describes that Jesus saw (third singular aorist) the heavens torn apart prior to the voice from heaven addressing him directly; and he saw the spirit descending into (εἰς) him. From the literary perspective, the third singular verb says merely that the subject, Jesus, sees; it does not tell us whether the primary readers in the story see or not. 16 Yet, the focus remains on the subject.
Matthew introduces ἰδοὺ, which is regarded as a non-Greek element often with Semitic origin, to express his "solemn and dignified style". Therefore it functions as "an interjection with acute accent" in Matthew's baptismal scene.
17 It could hardly make sense to say that this ἰδοὺ is designed merely for Jesus, or both Jesus and John exclusively. 18 The very nature of this verb is to arouse the attention of the readers, no matter be it in the level of the primary, intended, or interested readership, which corresponds to the characters in the story, to the first audience of the Gospel, or to the audience today respectively. Therefore, all the audience notes the heavens are opened; and εἶδεν τὸ πνεῦμα could not exclude them from seeing the spirit descending on Jesus.
(b) ἰδοὺ as insertion in Mt 3:17 Next, Mark introduces a voice out of the heavens (φωνὴ ἐγένετο ἐκ τῶν οὐρανῶν) with this Semitic expression occurring before the content of what the voice said is given. Matthew now inserts again the same ἰδοὺ prior to the voice of the heavens. This solemn imperative functions in the same way to arouse the attention of all the surrounding characters in the story. Mark's version does not intend to convey any information whether the audience hears the voice or not; Mark simply introduces its appearance. Following this plot, Jesus in Mark hears the heavenly voice, which could be derived from the previous aorist (he saw). However, all the characters in Matthew's story are drawn by this voice which comes out of the heavens. All people including Jesus are presented as listening to this heavenly witness.
(c) οὗτός ἐστιν from σὺ εἶ According to the Gospel of Mark, Jesus hears the voice from heaven, "you are (σὺ εἶ) my beloved son" after emerging from the water. This is a direct speech addressing him, declaring his sonship of God, whose status will 17 Blass & Debrunner,Grammatik des neutestamentlichen Griechisch, §4 and §101 under οράω. 18 We must note that ἡμῖν referring to both Jesus and John in its context. However, it can also be understood as referring to the audience in the story or even to the general or any interested readers today. be tested in the following narrative of the Temptation. 19 Matthew changes this direct speech to an indirect speech, "this is (οὗτός ἐστιν) my beloved son", whereas Luke keeps Mark's direct speech. An indirect speech has an introductory function and purpose. The Matthean redaction clearly conveys the message that now heaven announces and introduces Jesus as the beloved son of God. 20 In this vein, we may regard this event a public theophany or testimony to Jesus. William Wrede (1901) interprets this direct speech at the beginning, which connects to but contrasts with Mark 9:7 and 15:39, as the start of the whole literary construction of the Messianic secret in Mark. Mark keeps the inner world of Jesus Christ to himself, in particular, his messiahship or sonship of God, especially at the beginning of the narrative. The basic framework of Wrede's classical theory, however, cannot be maintained here in Matthew. 21 Matthew further emphasizes this sonship of God through Jesus' obedience and submission to God, which will be shown in the Temptation. 22 The private and direct address to Jesus in this statement in Mark is now made public in Matthew.
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In short, all these three redactions of Jesus' baptism show that Matthew intends to create a new scene: this Jesus is not alone when the heavens open and the spirit descends as in Mark, and Jesus no longer hears the heavenly voice speaking directly to him alone. Matthew's insertion of the imperative "behold" twice and the alteration of the heavenly voice into introductory speech now make this previously private event a public one, or as some suggest, a public theophany. 22 This is the idea that Luz, Matthew I, 144, advocates firmly. 23 At this point, it is interesting to note the position of Jack D. Kingsbury, [Matthew: Structure, Christology, Kingdom (Philadelphia: Fortress, 1975 ), 13f.], who firmly maintained that Jesus' baptism was a "private affair", but not a public one. The main clue he presented was the use of τότε (then) right at the beginning of Mt 3:13. He believed that this temporal adverb functioned to remove this narrative chronologically from its previous one; the crowd surrounded John was no longer present during Jesus' baptism. And there was also no reference to the audience at all in the entire text of Mt 3:13-17. As he himself also admitted that the use of τότε is imprecise, we can also deliberately and differently say that Jesus appears in the Jordan while John is just in the midst of completing his work as Matthew describes previously in 3:1-12. Similarly, there can also be no time lapse between the two events. If the phrase, "in those days" (3:1), does signify a separation of the present text from the previous one chronologically, then the τότε in 3:13 is a relative mild conjunction for the purpose, and is not to be over-emphasized for its clear cut distinction here. J. H. Moulton, Grammar of the New Testament Greek 3 (Edinburgh: T & T Clark, 1963), 341, with Aramaic origin usage; Matthew uses this adverb 90 times while the sum of the other three canonical Gospels is only 52 times. Blass & Debrunner, Grammatik des neutestamentlichen Griechisch, §105 and §459 (2): the main function of this abverb of time is "zurEinführung des zeitlichenNachfolgenden", which is slightly different from the English version.) Besides, we can also interpret the use of παραγίνεται both for John's and Jesus' appearance in the river Jordan as creating a similar and parallel atmosphere for both events, but there must not necessarily be any chronological implication at all. Yes, Kingsbury is correct in noting that there is no reference to the audience in Jesus' baptism. However, the lack of mentioning does not necessarily mean that there is no audience at all (an argument from silence). Above all, Matthew follows Mark's plot, narrating Jesus' baptism in John's sermon to the people. If there is no special obvious literary signal, one cannot simply assert Jesus and John are suddenly alone in the river Jordan. If the main clue, the (τότε), has other interpretations, then Kingsbury's assertion of no other audience behind the scene of Jesus' baptism may not be sustained. To sum up, Matthew makes these three redactional changes in the baptismal scene. Although the changes are relatively slight at the literary level, their combined meaning is significant. This redaction builds up a public announcement of Jesus' sonship in Matthew: Mark's Jesus seems to be alone to see, to hear and to receive the direct speech of the heaven. If Wrede is correct, this vision applies to Jesus' private event in Mark. With his redactional changes, Matthew publicizes this 'private event', not simply to the primary readers in the story level, but more important to the intended readers.
Conception Disclosure -The Baptismal Dialogue (Mt 3:14f)
Among all the canonical Gospels, only Matthew allows Jesus to explicate himself by interpolating a dialogue of Jesus with John before the baptism. In the dialogue, John first expresses his unworthiness to baptize Jesus; their seniority is to be reversed instead. Only after Jesus' insistence could John baptize him.
25 Jesus replies, "ἄφες ἄρτι, οὕτως γὰρ πρέπον ἐστὶν ἡμῖν πληρῶσαι πᾶσαν δικαιοσύνην". We will first examine the brief deficiency in scholarly discussions in the past; we will then discuss some literary devices in Matthew's dialogue that develop the characterization of Jesus, including Jesus' understanding of the events and his character traits.
There are two major issues arising from the accounts of Jesus' baptism: (1) the reasons for Jesus' baptism and (2) Christians' ethical behavior relating to Jesus' fulfilling all righteousness.
(1) The issue relating to the reasons for Jesus' baptism arises from Mark 1: 4f, where John the Baptist urges the people to repent by confessing their sins. Jesus, like others, has accepted John's baptism for the forgiveness of sins. A logical question could arise, whether Mark's Jesus did confess his sins while accepting John's baptism for the forgiveness of sins. Davies and Allison collect some eight possible explanations for why Jesus was baptised. This shows readily that there is no distinctive and decisive reason for Jesus' receiving baptism. Among all the eight explanations, Davies and Allison accept seven of them but reject one, which is exactly the logical question we have just raised.
26 At present, we are not interested in the issue per se, but discussion continues.
27 Nevertheless, on the narrative level, Matthew allows Jesus to express himself directly.
(2) Concerning Christians' ethical behaviours, scholars have opposing views in understanding Jesus' reply to John, "it is appropriate for us to fulfill all righteousness". The focus is whether followers of Jesus need or need not "do righteousness". From a conceptual or theological perspective, scholars could understand the fulfilment of all righteousness as "Jesus' fulfilling prophecy", which stands perhaps closer to the text because Matthew associates the word "fulfil" closely with the idea of fulfilling prophecy. 28 Since the heavenly voice is drawn from Ps 2:7 and interpret the issue from a literary or narrative perspective, we will have a unique understanding of "fulfilling all righteousness", as we will see below.
Next, we will discuss the significance of the baptismal dialogue, which shows how Matthew presents Jesus' understanding and his character traits.
John the Baptist's Unworthiness
John is a famous teacher at the Jordan, whose pupils include Pharisees, Sadducees and the Jerusalemites before Jesus' request for baptism. He has already been an established teacher in the desert, probably with some charisma. Now, in Matthew, John expresses special respect for Jesus, saying that Jesus should baptize him instead. At this point, the status of John and Jesus is to be reversed. This reversal of the teacher-pupil relationship is a strange phenomenon. It makes room for us to assert that, for Matthew, John has some understanding about Jesus prior to Jesus' request. John should also regard Jesus as a respectable person.
John's unworthiness to baptize Jesus shows that Jesus is not an ordinary person. This saying of John harmonizes well with the Q tradition in the previous baptismal scene, where he says prior to Jesus' arrival: "I am unworthy to untie the sandals of the one who comes behind me", and "I baptize you with water; he will baptize you with holy spirit and fire" (Mt 3:11 // Lk 3:16). 32 On the narrative level, Matthew discloses John's thought with regard to Jesus' status. Now, he uses John's mouth to describe John's thought, and we expect the same applies to the main character, Jesus.
Allow Me Now
In response to John's objection, Jesus insists on being baptized by him, replying with ἄφες ἄρτι (allow me now). It is an idiom of permission. 33 Matthew conveys a clear message to the readers that John could baptize Jesus only with Jesus' permission to do so. Jesus is in no way submissive to John. And this action is also said to be within the present moment ἄρτι. Nevertheless, Jesus receives John's baptism, with the rationale, "it is fitting for us to fulfill all righteousness". Matthew obliterate the phrase εἰς ἄφεσιν ἁμαρτιῶν (for the forgiveness of sins), the predicate of John's baptism as in Mk1:4, and relocates it to the context of the Eucharist in Mt 26:28, attiring it with some mystical color. Such a literary change does eliminate any possible allusion or association relating to Jesus' sinfulness arising from John's baptism in Mark's version. Second, Matthew interpolates the dialogue to lay down the practice of Christian baptism, as a criterion for joining the community behind the Gospel of Matthew in terms of sociological function. This is especially clear when the risen Lord commissions the eleven to baptize all nations in order to make them disciples (28:18-20) . (7) In Mark, Jesus' first statement relates to the preaching of the kingdom of God (1:15). Now, Matthew inserts "fulfilling all righteousness" as Jesus' first words in the baptismal scene, even prior to God's announcement of his sonship. The purpose is to introduce Jesus' version of this specific conception of righteousness. The word and theme of righteousness is a famous teaching of the Matthean Jesus, and only in Matthew does Jesus himself utter these words. This concept is even given prior to his first proclamation summary (Mt 4:17) . Righteousness marks the yardstick measuring people's sins for repentance. It is the minimum criterion for entering the kingdom of God (higher righteousness than the Pharisees '; 5:20) . This shows that Jesus' righteousness is not something abstract but is supported by concrete behaviour.
Matthew places all the seven occurrences of the "righteousness" in Jesus' mouth (3:15; 5:6, 10, 20; 6:1, 33 ; 21:32) exclusively 38 , which displays obviously that this Jesus is now presenting his own new understanding of it.
Among them, 5:10, 20; 6:1 clearly refer to human acts. 39 For example, the Matthean Jesus demands his audience
